Though the Buddha's discourses (su Å tra) and advanced doctrines (abhidharma) may be forgotten, so long as the vinaya still exists the Buddha's teachings yet endure (pamut Ç t Ç hamhi ca suttante abhidamme ca ta Å vade vinaye avinat Ç t Ç hamhi puna tit Ç t Ç hati sa Å sanam Ç ). (Vin 1.98±99)
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THIS PITHY STATEMENT appended to the Therava Å da recension of the vinaya aptly captures a fundamental attitude widely adopted in all branches of the Buddhist clergy, one with far reaching consequences. On the surface it asserts that of the three main divisions (tripit Ç aka) of Buddhist scriptures (i.e., the discourses teaching mental cultivation, or sama Å dhi; the advanced doctrinal treatises teaching the cultivation of wisdom, or prajn Ä a Å; and the vinaya teaching the cultivation of morality, or s Âõ Åla), survival of the vinaya constitutes the survival of Buddhism. On a deeper level the statement affirms that the teachings of the Buddha can be conveyed only through the living presence of a properly constituted religious order (san Ç gha). For the vinaya alone equates the Buddhist religion with the inauguration and life of that order. In what may be termed a founding myth, the vinaya tells the story of how the Awakened One (buddha) S Â a Å kyamuni attained awakening, selected disciples to hear the truth (dharma), brought these chosen ones to the same insight, then admitted their``going forth'' (Skt. pravrajya Å; Pali pabbajja Å ) into a new religious order. He then conferred on them the authority to admit, train, and confirm additional members and finally charged them with the mission of propagating this new order throughout the world. In identifying properly ordained members of the order as the sole heirs to the religious authority of the Buddha, the vinaya also dictates strict guidelines governing how the order maintains its legitimacy and perpetuates its existence.
Because of the vinaya's status as the founding charter for the entire Buddhist movement, it has played a far broader and deeper role in doctrinal and social aspects of Buddhist religious life than suggested by the usual English-language translations``discipline,''``book of discipline,'' or``behavioral code.'' Vinaya texts are concerned with establishing not only rules for the disciplined behavior of members of the order, but also social practices that guide a well-organized religious order in the management of its affairs and property, in its interactions with the laity and secular powers, andÐmost of allÐin defining its religious identity by linking the order historically to the Buddha, distinguishing the order from the laity, encouraging the laity to give to the order, and determining the proper procedures for going forth into the order; only by following such prescribed practices do members of the order become worthy recipients of the laity's charity. Through this fundamental agenda ceremonial issues involving lineage, seniority, initiation, purification, repentance, visualization, vows, and ordination acquire profound social, psychological, and philosophical significance in Buddhism. Nowhere is this more evident than in the historical development of Buddhism in China and Japan, which has been characterized by unresolved tensions over attempts to legitimate Buddhist orders according to some kind of vinaya while simultaneously allowing new organizational forms and institutional structures better adapted to the demands of local culture and history to exist.
To understand why this is soÐand to place the following essays within a larger contextÐa brief review of some of the concepts associated with vinaya and their development in East Asia is in order. Depending on context, the word``vinaya'' carries a wide range of connotations. First, it refers specifically to the textual scriptures known by the title``vinaya.'' In the context of these scriptures, it can narrowly denote specific disciplined actions for controlling one's behavior as well as the broader religious aspirations and motivations that underlie that discipline. The specific actions are codified as precepts (i.e., moral standards) and as religious aspirations expressed as vows, in particular the vows to adhere to the precepts 2
William M. Bodiford that are affirmed as part of the ceremonies for going forth into the order and for complete confirmation (upasampada Å) as a member of the order. If the ceremonies are performed properlyÐby a qualified preceptor and applicant, before the appropriate witnessÐthen the applicant not only becomes a member of the order, but also acquires an inner moral fortitude associated with the religious goals of Buddhism. In China this inner aspect became known as the``essence of the precepts'' (jieti Ô; J. kaitai). If any of the required ceremonial procedures specified by the vinaya are performed incorrectly, then the essence of the precepts will be lacking and the applicant's membership rendered invalid. In other words, members of the Buddhist order are distinguished from ordinary laypeople not by their outward appearance (e.g., shaved head, robes), their specific behavior, or the quality of their daily morality, but by whether or not the essence of the precepts was confirmed by the proper rituals (Hirakawa 1970, 521±522). This essence can be likened to an inner purity that, theoretically at least, finds outward expression in proper behavior. Buddhists, therefore, commonly describe vinaya not as rules imposed from the outside, but as the manifestation of an inner spiritual quest. 2 How were discrepancies between these different vinayas to be reconciled? Second, the practices described in these translations assumed a warm climate and social customs very different from those of China. Who had the authority to adapt them to Chinese conditions? Third, by this time Buddhists in China were concerned with distinguishing between the self-proclaimed``superior'' Buddhism known as Maha Åya Å na and other forms that Maha Åya Åna scriptures denigrated as inferior (hõ Ånaya Å na). Were the spiritual goals, forms of discipline, and religious ceremonies described in these translated vinaya compatible with Maha Åya Å na or should they be rejected as hõ Ånaya Å na? Fourth, the translated scriptures contained passages that clearly forbade the possibility of ordaining oneself and stated that anyone attempting to join the order merely by shaving his head and donning new robes without proper ritual confirmation was a false monk who should be expelled and forever denied admission to the order (Five Part Vinaya, fasc. 17, T 22.118a; Four Part Vinaya, fasc. 34, T 22.811c; Ten Recitation Vinaya, fasc. 21, T 23.153a; also see Vin 1.62). If these passages were interpreted literally, then the legitimacy of the ordination lineages claimed by the Chinese order of Buddhist monks could be cast into doubt.
Vinaya in China
A fifth element, the appearance of Maha Åya Å na precept scriptures, further confused the situation in China. Unlike the vinaya, which constitutes its own division of the Buddhist canon, these scriptures were seen as belonging to the discourse division of the canon, which represents the words of S Â a Å kyamuni Buddha (buddhavacana). Three in particular played major roles in East Asian Buddhism. The Bodhisattva Stage was originally part of an Indian doctrinal treatise, but it was translated into Chinese (ca. 420) as an independent discourse of the Buddha with all the scriptural authority such a text would imply. The Brahma Å Net Su Å tra (composed ca. 432±460) and the Bodhisattva Adornments Su Å tra (Pusa yingluo jing é©ÔÞ, T no. 656; composed ca. 480) are Chinese Buddhist apocrypha (i.e., indigenous scriptures; Buswell 1990) that gained acceptance in East Asia as authentic accounts of the Buddha's teaching. All three scriptures describe precepts to be observed by bodhisattvas, the followers of the Maha Åya Å na path. Moreover, they present an approach to the precepts that differs from that found in the vinaya. The scriptures of the vinaya emphasize in concrete detail how members of the order should discipline their behavior; the Maha Åya Å na discourses describe precepts that are, in some cases, little more than vague exhortations to perform good. In contrast to the vinaya's concern with distinguishing members of the order from the laity and its different sets of rules for men and women, for novices and full-fledged members, the Maha Åya Å na scriptures present universal precepts to be observed by all sentient beings, whether they are male or female, monastics or laypeople, humans or nonhumans (as long as they can understand human speech). More important, these scriptures describe self-ordination procedures involving rituals of purification and repentance to obtain a vision of the Buddha (or Buddhas). Such rituals provided Chinese with a scriptural justification for dismissing questions regarding the historical legitimacy of the Chinese Buddhist order. Nobuyoshi Yamabe's essay,``Visionary Repentance and Visionary Ordination in the Brahma Å Net Su Å tra,'' traces the genealogy of these mystical practices in which people sought direct contact with the Buddha to expiate sins and obtain the precepts. His research demonstrates that dreams, visions, revelations, and magical omens played an important part in Maha Åya Å na precept ceremonies in India, Central Asia, and China. (Hence the Brahma Å Net Su Å tra's acceptance in China as an authentic su Å tra.) From the fifth century down to the present, visionary ordinations remain a Introductionconstant source of inspiration in East Asian Buddhism, as we will see in several other essays in this volume (e.g., McRae, Groner). Yamabe concludes his essay with an account of a vision quest in contemporary Japan, where this practice still forms part of the ordination procedures followed by some Buddhist priests.
Repentance, the ritual expiation of sins, is a prerequisite for a successful vision quest. The relationship between repentance and the vision quest reflects the common Buddhist motif that our karmic obstructions (i.e., previous sins) are like dust in our eyes, preventing us from seeing the truth. In his essay,``The Precious Scroll of the Liang Emperor: Buddhist and Daoist Repentance to Save the Dead,'' David W. Chappell describes how from a very early period Buddhist repentance rituals grew in popularity in China among both monastics and laypeople (especially government officials) and were incorporated into Chinese Daoism (Taoism) as well. In vinaya texts repentance is described as a private affair, performed by individuals who have violated one of the lesser precepts. In China, however, repentance rituals became major public ceremonies performed to ease the suffering of deceased people and baleful spirits. This is a remarkable example of the kinds of transformations that can occur when the ritual technologies of one cultural landscape reappear in a place with a different cosmological framework. Chappell argues that the development of the new repentance rituals constitutes an important part of the Chinese adaptation of Buddhism and that these rituals also integrated Buddhism into Chinese society by bringing its monastic elites into the service of mainstream society.
Chinese concerns regarding the interpretation of the vinaya eventually were addressed by a scholastic tradition that came to be called the Vinaya (Lu È ; J. Ritsu) school. Buddhists in India and Southeast Asia never developed separate, competing traditions of vinaya studies, but then they never had to confront the difficult interpretative issues mentioned above. In China the Vinaya school ultimately determined that the disciplined behavior and rituals dictated in the translated vinaya represented neither superior (Maha Åya Å na) nor inferior (hõ Ånaya Å na) Buddhism: Their orientation depends on the spiritual motivations of those practicing the rituals. Moreover, proper ordination rituals based on vinaya are indispensable for creating a properly constituted order capable of fulfilling its role along with buddha and dharma as one of the three jewels in which all Buddhists take refuge. Although the Vinaya school drew 6
William M. Bodiford on the entire corpus of translated Buddhist scriptures, it relied primarily on the Four Part Vinaya of the Dharmaguptaka for liturgical matters, such as determining the wording and number of the precepts; the ordination procedures used for tonsure lineages and seniority; and the decorum, monastic rituals, and procedures for managing the affairs of the order. In addition to the precepts of the Four Part Vinaya, both monastics and laypeople were urged to undergo ordination with the bodhisattva precepts of the Brahma Å Net Su Å tra to encourage Maha Åya Å na spiritual goals. The Japanese monk Eisai ® (1141±1215; Ko Å zen gokokuron ÈªwÖ, fasc. 2, pp. 39±40) characterized this approach as one in which``outward vinaya [discipline] and decorum prevent transgressions, while inward [bodhisattva] compassion benefits others'' ( ge ritsugi bo Å hi, nai jihi rita À2^ÁH²)Ö). Although the Vinaya school is known for its scholastic commentaries, it was much more than an academic enterprise. As John R. McRae demonstrates in his essay,``Daoxuan's Vision of Jetavana: The Ordination Platform Movement in Medieval Chinese Buddhism,'' the pioneer of the Chinese Vinaya school, Daoxuan S£ (596±667), relied as much on his dreams and visions of the Buddha as on his scholastic learning. Or, rather, it might be more correct to say that dreams and visions constituted an indispensable part of his scholastic learning. For Daoxuan the Buddha was neither a figure confined to the ancient past nor a philosophical abstraction. The Buddha was a living presence, one who could confirm and expand on the details found in written sources. Daoxuan sought to ensure the legitimacy of the Chinese Buddhist order by creating in China exact replicas of S Â a Å kyamuni Buddha's original monastery, the Jetavana Ana Å thapin Ç d Ç ika Åra Å ma (known in Chinese as Qihuansi G9ú, or Qiyuansi Gú), within which special platforms were erected for conducting ordination rituals. If Chinese Buddhist ordinations occurred on platforms similar to those used by the Buddha, then clearly they must be as orthodox and reliable as any that had been conducted by the Buddha himself. Daoxuan's ordination platform movement transformed not only Chinese Buddhism but the spiritual landscape of China by presenting a new model for the use of traditional forms to reinvigorate religious life. This provides a key example of another theme that runs through this volume, namely, how vinaya uses the authority of (apparent) conformity to established tradition to promote innovation and adaptation.
Ordination platforms provided the Chinese government with a Introduction 7 new mechanism for controlling the Buddhist clergy because they allowed the authorities to distinguish between orthodox monks who had ascended the platforms for ordination and false monks (weilan seng Þëç) who had not. Moreover, by controlling access to ordination platforms, the government could restrict the Buddhist cleric population. As a result of these policies the Buddhist clergy in China consisted of a set number of authorized clerics who had ascended the ordination platforms to take full monastic vows as members of the order and a larger population of privately ordained priests who had either completed the going-forth rituals to become novices (s Âra Å man Ç era; Ch. shami L) or ignored vinaya procedures altogether and ordained themselves simply by shaving their heads and donning Buddhist robes. Full-fledged members of the order were allowed to reside in state-sponsored monasteries, while other clerics found refuge in a variety of other sanctuaries or were itinerant (Gernet 1995, 4±11). Ordination platforms also provided the government with a source of income: Since the eighth century, ordination certificates granting wealthy, privately ordained clerics the status of fully ordained monks or nuns were sold. Aside from its religious significance, the government-issued precept certificate was desirable because it exempted its owner from onerous corve Âe obligations (Gernet 1995, 48±62).
Ordination platforms demonstrate how Buddhism (like all successful religions) became an economic institution involved in the daily lives of people across a broad spectrum of societyÐfrom elite government officials to commoners. As such, it was subject to the same kinds of abuses and scandals one expects to find in any large institution. When centralized authority became weak, for example, local officials were tempted to engage in the private sale of ordination certificates for their own profit. A famous case involved a local governor named Wang Zhixing zÈ (fl. ca. 825). Wang violated an imperial order in the waning days of the Tang dynasty (618± 907) by constructing an ordination platform at a Buddhist monastery in the Linhuai èî area, where he sold ordinations at greatly reduced prices. T. H. Barrett's essay,``Buddhist Precepts in a Lawless World: Some Comments on the Linhuai Ordination Scandal,'' examines this event from a Rashomon-like variety of perspectives: cultural, historical, political, economic, doctrinal, Chan ª (Zen), literary, and Daoist. That one event could resonate so widely demonstrates that the study of vinaya in China demands a comprehen-
8
William M. Bodiford sive examination of the wider cultural landscape. It also serves to remind us that the study of vinaya should concern scholars of not only religion, but all fields dealing with traditional Asia. After the fall of the Tang dynasty and the warfare and chaos that followed, the Song dynasty (960±1279) witnessed a rebirth of Chinese culture and a reassertion of Chinese cultural identity. New technologies, new arts, and new philosophies ruled the day. Chan hagiographers of the Song (as well as modern Japanese scholars) depicted the Chan lineage as a sectarian and uniquely Chinese school of Buddhism that asserted its religious independence by replacing the vinaya with its own distinctive``pure rules'' (qinggui Å) for monastic life. Earlier scholars have cited the Song court's designation of major state monasteries as``Chan cloisters'' (chanyuan ªÑ) as evidence that a Chan school had gained sectarian and institutional independence from rival``vinaya monasteries.'' Essays by Yifa and by Morten Schlu È tter challenge this received interpretation by carefully examining its textual basis and the historical relationships between the vinaya and Song-period developments.
Yifa's``From the Chinese Vinaya Tradition to Chan Regulations: Continuity and Adaptation'' demonstrates that the pure rules did not deviate from earlier Chinese monastic norms; they merely summarized established practices based on vinaya texts as interpreted by the Vinaya school. Although they did not break away from the vinaya, these pure rules responded to new developments in the Chinese cultural milieu at the time of their writing. As such, they provide a valuable resource for examining how vinaya practices evolved in China. Schlu È tter's``Vinaya Monasteries, Public Abbacies, and State Control of Buddhism under the Song (960±1279)'' examines the new Song system of classifying Buddhist monasteries. Schlu È tter's analysis shows that although the terms``vinaya monasteries'' and``Chan monasteries'' in Song-period documents did carry certain sectarian implications, they are not the ones emphasized by previous scholars. Rather than representing an institutional identity separate from other schools of Chinese Buddhism, the Chan monastic title designated the elite institutions of Chinese Buddhism wherein resided monks and nuns who had been ordained according to the vinaya and who claimed to be the legitimate heirs to the teachings of the Buddha.
Bodhisattva precepts and rituals for bodhisattva ordinations have remained important features of Chinese Buddhism to the presIntroductionent day. Daniel A. Getz's essay,``Popular Religion and Pure Land in Song-Dynasty Tiantai Bodhisattva Precept Ordination Ceremonies,'' shows how successive generations of Buddhist monks in the Tiantai )ð (J. Tendai) lineage worked to develop bodhisattva ordination rituals for laypeople (for whom ordination does not imply the conferral of priestly status but induction into a lay brotherhood). This process required the development of cultic practices of popular appeal that addressed the religious aspirations of ordinary people who could not devote all their energies to the Buddhist path. For these (and most) people the Pure Land of Amita Å bha Buddha, which anyone of pure faith could achieve in the afterlife, offered a soteriological alternative that seemed more accessible than the difficult goal of religious awakening or enlightenment in this life. Thus bodhisattva ordinations came to be seen as a way of promoting Pure Land faith. These rites also addressed traditional Chinese religious concerns, such as prayers to local gods and spiritual benefits for one's ancestors. Vinaya procedures developed initially for those leaving their families behind helped to affirm family bonds as they addressed the religious hopes of those who remained at home.
Vinaya in Japan
In many ways the status of the vinaya in Japan reflects the same kinds of unresolved tensions found in ChinaÐbut in reverse. The Chinese Buddhist order, emerging without access to the vinaya, had to develop its own interpretation of the vinaya to gain legitimacy and acceptance by the Chinese government. In Japan, however, Buddhist institutions were incorporated into the very first law codes and the Vinaya school was one of the six fields of learning (rokushu Å m) officially promoted by the early Japanese court. In one of the great heroic journeys of all time, the Chinese monk Jianzhen Q (688±763; J. Ganjin) and his disciples endured twelve years of hardship and five shipwrecks to travel to Japan where, to the delight and acclaim of the Japanese rulers, they established an ordination platform in the capital of Nara Ho. Within the confines of that ancient town the Vinaya school remains a living tradition to this day, but mainstream Japanese Buddhism went on to develop in a different direction. In a startling move, the Japanese monk Saicho Å À (767±822; Dengyo Å ³Y) fought for and succeeded in establish-
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William M. Bodiford ing a separate Tendai school of Buddhism that rejected the vinaya and conducted ordinations based solely on Maha Åya Å na discourse scriptures (Groner 2000). As the Tendai school flourished, Saicho Å 's successors found themselves having to fashion an organized Buddhist order without reliance on the vinaya and even in direct opposition to it (Groner 1987 (Groner , 1990a ). It is difficult to exaggerate how much Saicho Å altered the course of Buddhism in Japan. By rejecting ordinations based on the vinaya in favor of rituals derived from Maha Åya Å na precept discourses alone, Saicho Å implicitly dismissed any distinction between the laity and the clergy insofar as the bodhisattva precepts themselves admitted no such distinction. Many of the bodhisattva precepts seem applicable to both secular and religious lifestyles. Henceforth the conferral of religious status and ecclesiastical authority became as much a social process as a sacerdotal one. Just as radical in its effects was the fact that Saicho Å 's new ordinations split the Japanese Buddhist order into rival factions. The clergy of Nara viewed Saicho Å 's ordinations as illegitimate, while members of Saicho Å 's breakaway sect rejected the ordinations practiced in Nara. Monks from one camp were not recognized or allowed to enter the temples of the other camp. Temple sectarianism became the norm for subsequent Japanese Buddhism. Saicho Å established his monastic center on Mount Hiei Ôá, initiating a move away from urban centers like Nara to a ruralbased Buddhism in the mountains, close to the local gods. Finally Saicho Å 's new sect and ordinations incorporated practices based on tantric or esoteric (mikkyo Å AEY) initiation ceremonies, thereby helping to generate the mixed exoteric-esoteric (kenmitsu oAE) Buddhism that prevailed for much of Japanese history.
As mentioned above, the order of monks and nuns constitutes one of the three jewels to which all Buddhists turn for refuge. In rejecting the vinaya, Saicho Å did not intend to disband the Japanese Buddhist orderÐhowever much his critics accused him of doing so. Rather, Saicho Å sought to establish a new Maha Åya Å na order of monks and nuns that obtained legitimacy directly from S Â a Å kyamuni Buddha without reference to the vinaya, which he rejected as hõ Ånaya Å na. This issue was never fully resolved. Throughout Japanese history Buddhists continued to debate the relationship between the vinaya and their monastic orders, and new vinaya lineages continued to be introduced from China. In spite of these efforts, Saicho Å 's exclusive reliance on Maha Åya Å na precepts always remained the norm for the Introductionmajority of Buddhists in Japan. For this reason, many Japanese texts posit a somewhat artificial distinction between vinaya (ritsu), interpreted as external rules (and thus regarded as hõ Ånaya Åna), and precepts (kai ), which imply inner spiritual qualities.
The ritual format of Saicho Å 's new exclusive Maha Åya Å na ordinations was based on the Brahma Å Net Su Å tra and its set of fifty-eight bodhisattva precepts (ten major, forty-eight minor) and visionary ordination procedures in which one receives the precepts directly from S Â a Å kyamuni Buddha. (See Yamabe's essay for a contemporary account of an ordination procedure.) The religious doctrines that sought to legitimate the use of this procedure for going forth (i.e., monastic ordinations), however, went far beyond anything in the Brahma Å Net Su Å tra. It is misleading, therefore, to describe the Japanese precept traditions that began with Saicho Å merely in terms of the Brahma Å Net Su Å tra without giving full consideration to the other doctrines. Although the details of these doctrines continually evolved at the hands of Saicho Å 's successors without ever achieving a consensus, their mature features can be summarized (Fukuda 1954, 568±649). First, the Maha Åya Å na precepts advocated by Saicho Å are Perfect Sudden Precepts (endon kai ); they are attained immediately, in a single instant. The Vinaya school, in contrast, practices a series of step-by-step ordinations (kenju |×) in which one first goes forth to receive the precepts of a novice (10 precepts), followed by a separate confirmation ceremony to receive the precepts of a full-fledged monk (250) or nun (348), and finally yet another ceremony to receive the Maha Åya Å na bodhisattva precepts (58). At each step, the ceremonies differ, the sets of precepts differ, the wording of the individual precepts differs, and the essence of the precepts differs. Sudden precepts are received in a single act (tanju ®×) because each precept embodies all others. They are``perfect'' (literally,``round'') because they are without deficiency. As the superior (maha Åya Å na) practice they embrace the entire Buddhist path, taking into consideration all three categories (morality, mental cultivation, and wisdom) of Buddhist learning (sangaku ittai ÉxÀS). In other words, Perfect Sudden Precepts are not preparatory to anything else because they embody the goal of the Buddhist path. Second, even though the format of these precepts is based on the Brahma Å Net Su Å tra, their spiritual power derives primarily from the Lotus Su Å tra (sho Å e hokke, bo Å e bonmo Å cÕïÁµ²). The central scripture for the Tendai tradition, the Lotus Su Å tra reveals
